Fecha de aceptación: 13-XI-2013 Resumen: Si bien la civilización egipcia es más antigua, al referirnos a las culturas egipcia y grecorromana solemos aludir a culturas contiguas, y es innegable el profundo impacto que las ideas egipcias tuvieron en el mundo grecorromano. En ciertos aspectos clave, la visión egipcia de la vida después de la muerte anunció las concepciones grecorromana, judía y cristiana primitiva, particularmente en términos del motivo del ascenso post mortem.
INTRODUCTION
The impact of traditional Egyptian religion and its views of the afterlife on the Graeco-Roman world is an enormous area of research which is still largely untapped and unresolved. Segal, for example, observes the profound impact that Egyptian ideas of immortality had upon Rome 1 and notes that these «penetrated deep into Roman consciousness» 2 . Egyptian views of the afterlife foreshadowed Graeco-Roman, Jewish, and early Christian conceptions, particularly in terms of the motif of post-mortem ascent. The argument of this essay is that the key elements of the pervasive Graeco-Roman motif of ascent may be found in traditional Egyptian religion from the earliest times. Although the channels of transmission have been lost in antiquity 3 , the motif may still be sketched clearly enough in both cultures to suggest that Egypt was an important source for its expression 4 
THE TRADITIONAL EGYPTIAN ANTECEDENTS OF GRAECO-ROMAN POST-MORTEM ASCENT
The significant pitfalls in attempting to compare practices and beliefs that are separated not only by culture but also temporally by millennia must be acknowledged. Sandmel used the term «parallelomania» to describe parallels taken from different contexts and writings, which when considered in relation with one another result in extravagant correlations 5 . Sandmel was cautioning against «exaggerations about the parallels and about sources, and derivations» 6 . Accordingly, no attempt will be made here to identify any channels of transmission for Egyptian views into the broader Hellenistic culture, and ultimately questions of sources must remain speculative. Th is essay merely seeks to demonstrate that a motif of ascent already existed in ancient Egypt in a shape similar to that which existed in the Graeco-Roman world of later times.
It is worthy of mention that the Greeks themselves accepted the derivation of many elements of their cults from the Egyptians. Herodotus, for example, wrote that «the names of the Gods came to Hellas from barbarians, and I myself concluded that they derive specifically from Egypt» («σχεδὸν δὲ καὶ πάντων τὰ οὐνόματα τῶν θεῶν ἐξ Αἰγύπτου ἐλήλυθε ἐς τὴν Ἑλλάδα») 7 . As Thomas observes, the internal logic in this passage of Herodotus suggests that he is referring to more than the proper names of the gods 8 . Indeed, Herodotus goes on to maintain that many of the central religious observances of the Greeks were also derived from Egypt, writing that «[t]hese customs… have been adopted by the Hellenes from the Egyptians» («ταῦτα μέν νυν καὶ ἄλλα πρὸς τούτοισι, τὰ ἐγὼ φράσω, Ἕλληνες ἀπ᾽ Αἰγυπτίων νενομίκασι»)
9 . It is difficult to know what to make of these statements historically, since even Herodotus was writing of the remote past 10 ; however, his views demonstrate that the attribution of important aspects of the Greek religion to Egypt is by no means new. 
ASCENT AFTER DEATH IN THE GRAECO-ROMAN WORLD
In discussing the ideas of ascent in the Graeco-Roman world, it is significant to recognise the work of Carsten Colpe in critiquing theories from the early history of religions scholarship. He was responsible for the final demise of the idea of the preChristian Gnostic redeemer myth, against scholars such as Reitzenstein. Apart from identifying significant philological errors in their work, Colpe argued against the generalization involved in speaking of the Gnostic redeemer myth as if it were a single entity. On the contrary, Colpe pointed out that the Gnostic concept of redemption is complicated and diverse, and that it is not possible for anyone to reconstruct a model of a Redeemer figure by identifying elements in texts without regard for their social and literary contexts 11 .
These basic methodological caveats apply to this present research also; while we may note similarities in the understandings of the afterlife that point to a commonality of thought, it is not possible to resolve these into a teleological or linear genealogy. However, rather than prima fascie ruling out such a genealogy, Colpe's arguments instead point to the difficulties involved in demonstrating it. Therefore, while not arguing for a teleological relationship, this present research will point out key commonalities and propose the possibility of some influence from the Egyptian Pharaonic ideas of post-mortem ascent on later Graeco-Roman thought.
In the Hellenistic world, the notion of ascent appears to have been an extremely pervasive one, and was both influenced and expressed by many cultures and traditions. Accordingly, the idea of ascent to the heavens was felt in almost every aspect of society. A prime example was the manner in which the Romans formulated the idea of the apotheosis of the emperor, which was a key plank of the emperor cult from the time of the early empire12, and which we can hardly say was merely at the edges of Roman culture.
In the Hellenistic world, a complex milieu of ascent traditions and myths appears to have coalesced to include some recurring themes. The ascent was understood to occur immediately after death, although it could also occur in a visionary sense while the person was alive. It was the soul that ascended, and the body was left behind. As the soul rose it did so though a number of superimposed heavens, and these heavens often had guardians who tested the soul at the various levels. Typically the culmination of the ascent was some form of deification or assimilation into divinity. These commonly recurring themes may be seen as comprising an «ascent motif». Within the Greek tradition, we are able to identify the ascent motif well before Plato 13 .
In spite of the Homeric understanding of the afterlife being that the shades of the dead lead a quasi-existence in a murky underworld 14 , notions that the souls of the dead ascend to the sky were also not uncommon in classical Greece; they are mentioned by Euripides and Aristophanes 15 , in whose dramatic works immortality is achieved in heaven by becoming stars. Cumont identifies the first precisely dated reference to astral immortality to 421 BC, where Aristophanes greets the appearance of a new star as the recently-dead Pythagorean poet Ion of Chios 16 . In this passage, Aristophanes has a slave wonder whether it is true that «when we die we turn into stars in the sky». The slave asks «So who's a star there now»? Trygaeus tells him that Ion of Chios is the most recent arrival 17 . Eventually, «the idea of the soul going off to where the stars are, and in some way almost being identified with the stars, became widely popular across the Hellenistic world» 18 .
In 24 . Although the idea of the soul returning to the sky already existed, Plato's contribution was to tie this idea to the notion of a rational and self-existent soul 25 . This allowed the conception of a basis for personal survival after death, and Segal observes that «[a]fter Plato, the Greek world took the notion that the isles of the blessed are in the sky seriously» 26 .
The concepts of levels, gateways, guardians, and passwords, become very important in aspects of Graeco-Roman narratives of ascent to heaven 27 . This is evident in the system of doorways, guardians, and passwords faced by Dionysos and Xanthias in order to access the underworld as depicted in Aristophanes' play, The Frogs 28 . That similar ideas also applied to ascent is suggested in the earliest surviving Greek account of an ascent to heaven, which is the proem in Parmenides' Poem (ca. 480 B.C.E.) 29 . In this account, the figure of Dike, who is presented as a «force restraining non-being», guards the gates of night and day 30 . We are dealing with a concept at the very heart of Roman culture by the time of the Empire. Beyond popular devotion, Stoics such as Cicero idealized Hercules as the perfect embodiment of Stoic virtues 42 . This unavoidably intersected with and informed their speculations about the posthumous survival of the soul, providing the alternative of ascending to the level of gods and being rewarded with celestial immortality. Colish points out that this was the teaching of Posidonius, Seneca, and Marcus Aurelius 43 .
As an illustration of the Stoic speculations on the survival of the soul, Seneca in his Consolation refers to the blessed dead as wandering «[t]hroughout the free and boundless spaces of eternity» where they are «pervious to the matter of the stars and, Returning now to the cult of Hercules, although his cult was originally Greek and not Roman: however much the Homeric underworld of murky darkness may have persisted as the destination of the dead, the evidence from Attic vase-paintings is that the idea of Hercules' ascent to heaven had already established itself by the beginning of the sixth century BC 47 . As another example, it is commonly considered that Apuleius invented the myth of Cupid and Psyche; however, as Eisner points out, the motif of Cupid and Psyche goes back at least to the time of Plato, and they are first depicted together on an Etruscan gem from the fifth century B.C. 48 While Apuleius fleshed out the myth, Eros and Psyche were associated with the idea of apotheosis from earlier times 49 .
It was however in later antiquity that the idea of ascent after death became widely popular and deeply permeated Roman culture at various levels. Wallace distinguishes between four kinds of ascents to heaven in the Graeco-Roman world: «1. early Greek iatromentes -(medicine-men, or shamans -who were held capable of flight; 2. heavenly ascent as a metaphor for the philosophical flight of the mind; 3. heavenly ascent as a philosophical myth; 4. ascent as a ritual practice; 5. ascent as political propaganda (Roman apotheosis traditions)» 50 . These ideas were not peripheral but central to culture in the Graeco-Roman world. Even from the inception of the notion of imperial apotheosis, divinification was integrally associated with ascension; Suetonius writes that on the night before Caesar was murdered, he had a dream in which he ascended the heavens and was greeted by Jupiter 51 . Correspondingly, Kreitzer observes that «[t]he «ascension star»…becomes characteristic of numismatic depictions of the apotheosis of the emperor» 52 . It became largely standard protocol that, upon their deaths, the emperors received exaltatio and apotheosis 53 .
The climax of Ovid's Metamorphoses is the metamorphosis of Julius Caesar through ascension, and his deification after death. Ovid writes that «Julius had to be made a god» («Ille deus faciendus erat») 54 , and describes how Caesar's soul «passed from his body» and Venus carried it «to the stars in the heavens» («caelestibus...astris»), where it soared higher than the moon (luna volat altius illa) «till it finally took the form of a gleaming star» («stella micat») 55 . It is evident that in Roman thought, the concepts of post-mortem ascent and astral immortality were readily appropriated with regard to the apotheosis of the Roman emperors 56 . Their elevation clearly demonstrates the close affinity between post-mortem ascent and divinification, which is also illustrated in the verse dedication of a temple in Italy to Gaisu and Lucius Caesar, Augustus' heirs: It is evident from this inscription that imperial apotheosis implied not only acceptance into the realm of the gods, but also at least some of the rights and privileges that this entailed, since they were considered to hear the prayers of those on earth 59 . However difficult it might be to extrapolate from inscriptional evidence the actual beliefs of the people, at least this inscription testifies that deified emperors were objects of prayer 60 .
Price criticises the attitude of those scholars who view the Roman ritual of apotheosis as «humbug», as being «anachronistic» 61 . There are enough indications in the ancient texts that imperial apotheosis was viewed as far more than mere political propaganda, and that it was accompanied by an «expectation of sincerity» 62 . This may be illustrated by Pliny's Panegyric, in which Trajan's pious attitude is contrasted with the cynical actions of previous emperors «You gave your father [Nerva] his place among the stars with no thought of terrorizing your subjects, of bringing the gods into disrepute, or of gaining relected glory, but simply because you thought he was a god» («sed quia deus credis») 63 .
Gradel considers that such expressions of belief are never encountered with regard to cults of the living emperor, and only rarely with regard to the «traditional» gods 64 . Indeed, he considers that the element of belief was essential in the notion of the ascent and apotheosis of the emperors, since the usual condition for worthwhile worship was that the recipient should have power, and «in the absence of power, only one thing could grant to Divi the divine status, for which they were neither qualified by this usual requirement nor by tradition, namely belief in their divinity» 65 . 59 On the non-exclusive nature of the terms diuus and deus in relation to the apotheosis of the emperors, see Price, «Divine Cult», 77. 60 Bietenholz, Historia and Fabula, 397, comments that Graeco-Roman Antiquity was aware of the «inherent ambivalence of the notion of factual truth as opposed to fiction», however the authors of antiquity blunted the sharp edges of this distinction, inasmuch as the actual state was grounded on religious foundations. 61 Manfred Clauss has argued forcefully that the emperor was viewed as a god in a theological sense, and that emperor worship was primarily a religious, rather than merely a political phenomenon 66 . He goes further, making a link between Roman imperial apotheosis and the development of the Christian concept of ascent to heaven, commenting that the dead emperor's path to the heavens was so much taken for granted that what had previously been the role of the Senate and the popular assembles was claimed by the Bishops as their own prerogative. («Was zuvor die Aufgabe des Senats und der Volksversammlungen gewesen war, beanspruchten nun manche Bischöfe als ihr Recht») 67 . Valerie Hope has also suggested that the concept of imperial apotheosis may have more broadly influenced popular beliefs about life after death 68 .
The extent to which people in the Roman world actually believed in some sort of an celestial apotheosis for themselves, apart from the case of the emperors, is a difficult question to answer with precision, particularly since expressions on funerary inscriptions do not necessarily equate with actual beliefs 69 . In the much-debated Letter of Cornelia, she is supposed to have written «When I am dead, you will worship me and invoke me, your parent, as a god» («ubi ego mortua ero, parentabis mihi et inuocabis deum parentem») 70 . Furthermore, we have funerary portraiture that shows the deceased person in the guise of a god or goddess; for example the tomb of Claudia Semne, from the mid-second century AD, shows statues of her dressed as the goddesses Venus, Fortuna and Spes. In an associated inscription these statues are referred to as simulacra Claudiae Semnes in formam deorum (statues of Claudia Semne in the form of the gods) 71 ; and furthermore Claudia is specifically associated with these divinities in the statement that «Fortuna When considered together with those inscriptions that refer to an afterlife in the sky, or more commonly, in the Elysian fields 74 , there is enough evidence to suggest the existence of a significant strain of views, albeit among others, that involved ascent to the sky and identification with the gods after death.
In Plutarch's On Isis and Osiris, the background in the Egyptian cults seems clearly evident. Brenk comments 
Porter characterises the core Mithraic myth as having revolved around the journey of the soul after death 78 . In his tantalising description of the Mithraic mysteries, Celsus describes a ladder, with seven gates, and an eighth gate at the top, which allows the soul to pass through the orbits of heaven 79 . Brenk comments that in the later Empire, the Emperor Julian the Apostate claimed that the «ascent of the soul» was at the heart of the Mithraic mysteries 80 . In this regard, their solar theology and its affinity with traditional Egyptian beliefs and their associated imagery should be noted 81 A layered cosmology together with an access system into the heavens for initiates also appears to have been at the heart of the Mithraic mysteries. In his description of the Mithraic mysteries, Celsus also writes that in them «is a symbol of the two orbits in heaven, the one being that of the fixed stars and the other that assigned to the planets, and of the soul's passage through these. The symbol is this. There is a ladder with seven gates and at its top an eighth gate…» 83 .
The affinities between the «Mithraic liturgy», which Culianu considers probably to be a description of the soul ascending after death, and traditional Egyptian religion are striking 84 . The soul must introduce itself to the keeper of the aetherial works and speak the magic formula «I am also a star going together with you, rising, with its rays of light, from the depths: oxyoxerthouth» 85 . Culianu describes the journey continuing «through other gates, beyond the Pole and the sphere of the fixed stars, to the Divinity» 86 .
The presence of the motif of the ascent of the soul in mythology, philosophy, the founding stories of Rome, and the Emperor cult, reinforced by mystery religions, indicates that we are not faced merely with an idea at the fringe of Roman culture, but rather with one at its core. This was not an uninfluential idea that competed among many others about the afterlife, but instead a concept that manifested itself in so many guises in the thought of the Roman world that eventually, by the late empire, it became the principal view.
It is not surprising that the ascent motif is also prominent within Second Temple Judaism and early Christianity, particularly in the apocalyptic literature 87 . The trials associated with ascent are also evident; for example, in the Ascension of Isaiah we find a description of the trials that attend travelers through the various levels of the heavens, including the requirement for passwords 88 . 90 . In 1 Enoch 39.7 there is an image of the final judgment that seems to include the transformation of the righteous into angel-like beings 91 . In 2 Enoch 22:7, after seeing God, Enoch is transformed into «one of his glorious ones» 92 , which Segal interprets to be «in short, an angel and a star» 93 . Note that in 2 Enoch 22:8-10, recension A, the transformation is accomplished through a change of clothing, which represents Enoch's transformed, immortal flesh. Segal notes that «[t]his is a significant parallel with Paul's future glorification of the mortal body in 2 Cor. 5:1-10» 94 .
Having considered the shape of the ascent motif within various traditions in antiquity, we will now examine evidence for the same core elements existing much earlier in traditional Egyptian cults.
EGYPTIAN EVIDENCE: THE PYRAMIDS
The Egyptian evidence for the post-mortem ascent of the soul is the earliest and most extensive of any of the ancient civilisations 95 , in spite of it having been expressed through metaphors and symbols that seem foreign to the Greeks and that the Egyptian cosmology and understanding of the «soul» was different from that of the Greeks. Th e key elements in the Hellenistic depictions of ascent may already be found in ancient Egypt. This seems to remain true in spite of the fact that classical scholars, as well as scholars of early Judaism and Christianity, have looked for the roots of the ascent myth in a variety of historical traditions, particularly in Babylonian and Persian Zoroastrian ISSN: 1989-9289 ELIEZER GONZÁLEZ beliefs. Th ese scholarly proposals suffer variously from a scarcity of textual evidence, as well as significant problems with dating.
However, in ancient Egypt we have a culture with a fully-fledged antecedent to the Graeco-Roman ascent myth, arguably much earlier than these other cultures, and we have an abundant corpus of textual material which can be dated with reasonably tolerable confidence. Davies, for example, notes that the thanatologies of Egypt and Persia are among the oldest of the Ancient Near East, and that the difference between these sacred texts is that those of Egypt are more extensive while those of Persia are much more elusive 96 . It is, however, true that both sets of text suffer from problems of both interpretation and of trying to establish their cultural significance 97 . 
Indeed, one of the key difficulties in studying ancient Egyptian religion is its complexity; as Segal observes «[t]he complexity of Egypt's religion is sometimes dizzying»

101
. A key reason for this complexity is the way that the religion and its associated symbolism developed syncretistically over a very long period of time, encompassing a great deal of ambiguity 102 .
Among the very earliest and pervasive strata of Egyptian religion is that which was associated with the stars. In 1966, Faulkner published a study in which he attempted to survey the ideas of the cult of the stars that are present in the Pyramid Texts 103 . In doing so, he noted that, although it had not been studied in detail, behind these texts «lay a 96 Ibid., 27. 97 Ibid. 98 Segal, Life After Death, (as in n. 2), 77. 99 very ancient stratum of stellar religion, in which the stars were regarded as gods or as the souls of the blessed dead» 104 .
The landmark remains of ancient Egyptian civilisation, the pyramids, were closely connected with ascent in the afterlife. The pyramids themselves appear to have been literally designed as a ladder to heaven. This is reflected in the fact that the original form of the pyramids, in its invention by Imhotep for King Djoser (2630-2611 BC), was stepped. It was this stepped pyramid form, conceived as a «ladder» to heaven, that subsequently evolved into the smooth-sided shape we traditionally associate with the pyramids.
Katharina Volk calls the ladder that bridges the gap between heaven and earth «a cross-cultural motif» 105 . The Greeks occasionally mentioned ladders as an obviously practical method for reaching the sky 106 . In a philosophical sense, Plato in the Symposium describes a nousanodia, a spiritual ascent to an inner experience of immortality, known as the «ladder of Diotima» -«ever mounting the heavenly ladder, stepping from rung to rung» («ἀεὶ ἐπανιίεναι, ὥσπερ ἐπαναβαθμοῖς χρώμενοιν») 107 . In Manilius' Astronomica, he refers to «the correct order steps mounting to heaven, that they may avail to guide the hesitating seer by a winding path to the stars» («quod quoniam docui, superest nunc ordine certo caelesitis fabricare gradus, qui doucere flexo tramite pendentem valeant ad sidera vatem») 108 .
Volk notes that in the first few centuries of the Roman world, there was an explosion of the metaphorical use of the ladder; for example, «miniature ladders have been found in Roman tombs, where they had been placed with the purpose of ensuring a safe passage to the afterlife» 109 . She also considers that this was «a custom presumably taken Indeed, the bird as a means of ascent is not unknown in Greek thought, as suggested by the myth of Ganymede being carried off to Olympus by Zeus in the form of an eagle. Javier Arce comments that the idea that a bird, and typically an eagle, transported souls to heaven, was present in certain Hellenistic philosophical schools, Orphism and Pythagoreanism, and by the second and first centuries B.C. the idea had penetrated the cultic world of republican Rome 111 . He observes that «[c]omo tema literario y simbó-lico el motivo del águila ascendente y signo de apoteosis antecede sin lugar a dudas a la época del Emperador Augusto y se encuentra en el espiritu de ciertos ambientes tanto literarios como en las representaciones oficiales y oficilizadas» 112 . However, it is within the mythology that developed around the notion of imperial apotheosis that the eagle came into full prominence as a principal symbol of heavenly ascension in the Roman world. Although Arce demonstrates that the description of how an eagle was released at Augustus' funerary pyre, as described by Dio Cassius and Herodian 113 , is most probably a later elaboration, still «[t]anto en el arte oficial como en el privado, el águila siguió asociada después de Augusto a la iconografía de la apoteosis» 114 .
The idea of astral immortality was inherent in the notion of imperial apotheosis from the beginning. In the imperial coinage, the «ascension star», which becomes the numismatic sign for divinified emperors, is placed above the head of Augustus
115
. One cannot help but be reminded of the ceilings covered with stars in the tombs of the Pharaohs, which represented their own destiny in the heavens. THE TRADITIONAL EGYPTIAN ANTECEDENTS OF GRAECO-ROMAN POST-MORTEM ASCENT striking possibility of one having a «ladder in one's house» by which every person could ascend to the world above 117 . Within early Christianity, the ladder as a means of ascent to heaven is prominent in the Passion of Perpetua and Felicitas 118 . The fact remains that the earliest record that we have of a ladder as a means of ascent to the heavens is Egyptian. As such, the Egyptian ladder to heaven may be conceived as the prototype for the motif of the ladder to astral immortality that recurs throughout many of the cultures of antiquity.
Returning now to the pyramids, apart from their being literally a ladder to heaven, the concept of astral immortality was also reflected in the pyramid shape, signifying the spreading of the sun's rays. Segal notes that the steps of the pyramid suggest a staircase for the king for the ascension of the king to the heavens, as is also found in one of the depictions of the king's ascent in the tomb of Unas 119 . Not only did the apex of the pharaoh's pyramid tomb indicate the way to the stars 120 , but the pyramids of Giza are also laid out to line up exactly with important stars, suggesting the direction of the journey of the pharaoh's akh 121 More specifically, Segal states that up until the Twelfth Dynasty the Egyptians focused on the North Star and the stars above the ecliptic, which were the stars that never set. These stars therefore represented astral immortality and were called the «indestructible stars (Ilkemu-Seku)». It was with these stars that the entrances to the pyramids and tombs were aligned 122 .
EGYPTIAN EVIDENCE: THE PYRAMID TEXTS
The Pyramid Texts consist of hundreds of «spells» or «utterances» inscribed inside some of the pyramids 123 . The Pyramid Texts are the earliest of the Egyptian funerary texts, and indeed the oldest substantial corpus of written religious texts discovered anywhere. They were found by French archaeologist Gaston Maspero in 1880, who identified them on the walls of the burial chamber in the pyramid of Pepi I The Pyramid Texts… were probably compiled sometime between Dynasties 3 and 5 by the priests of the sun-god Re whose cult-centre was a Heliopolis. They were first used in the pyramid of King Unas at Saqqara during Dynasty 5, but in total they occur, inscribed in hieroglyphs, on the interior walls of five pyramids at Saqqara (belonging to Unas, Teti, Pepi I, Merenre and Pepi II) which date to Dynasties 5 and 6, the pyramids of three queens of Pepi II and the pyramid of King Ibi of Dynasty 8 125 .
The central aim of the Pyramid Texts appears to be to enable the pharaoh's resurrection and to ensure that he reaches the sky, where he is to take his place among the other gods who form part of the retinue of the sun god Re 126 . Many of the spells in the Pyramid Texts explicitly state that the pharaoh rises to heaven by means of a ladder. Examples include: «Stand up, you two uprights, and descend, you crossbars, that Unis may go up on the ladder that his father the Sun has made for him» 127 . «N. ascends on the ladder which his father Ra made for him», and «the gods who belong to the sky and the gods who belong to the earth… make for him conveyance on their arms. So, you shall go forth, Unis, to the sky and step up on it in this its identity of the ladder» 128 . As Segal notes «[t]he ladder, the staircase, was part of the magic of the pyramid itself» 129 .
The importance of this, as Segal observes, is that «[t]he association of heaven with immortality is uniquely an Egyptian invention, occurring many millennia before it becomes part of Biblical or Greek tradition» the King is bound for the sky, the King is bound for the sky on the wind, on the wind! He will not be excluded, and there is nothing through which he can be excluded 134 .
The second major theme of the Pyramids is that of Pharaoh becoming one of the stars of the sky in the afterlife, as in the following examples among many 135 
:
O you who are high exalted among the Imperishable Stars, you shall never perish 136 .
Open up your place in the sky among the stars of the sky, for you are the Lone Star… look down upon Osiris when he governs the spirits, for you stand far off from him, you are not among them and you shall not be among them 137 .
(1466) The King's mother was pregnant with him, (even he) who was in the Lower Sky, the King was fashioned by his father Atum before the sky existed… (1469) the King is an Imperishable Star, son of the sky-goddess… Re has taken this King to himself to the sky… (1470) for the King is a star… ISSN: 1989-9289 ELIEZER GONZÁLEZ
The third major theme which accompanies ascension and stellar immorality is the assertion of Pharaoh's divinity, 139 illustrated in the following texts, chosen from among many 140 
I am pure, I am conveyed to the sky thereby, I remain more than human, I appear in glory for the gods. I have appeared with Re at his appearing 141 .
(476) «How lovely to see! How pleasing to behold!» say they, namely the gods, (477) when this god ascends to the sky, when you ascend to the sky with our power upon you, your terror about you, and your magic at your feet 142 .
(939) «How lovely to see!» says she, namely Isis; «How pleasing to behold!» says (940) she, namely Nephthys, to my father, to the King, when he ascends to the sky among the stars, among the Imperishable Stars… (941) he goes thereby to his mother Nut, he ascends upon her in this her name of «Ladder». I bring to you the gods who are in the sky… (942) that you may be with them and walk arm-in-arm with them 143 .
The divinity of Pharaoh in the afterlife was associated with the identification, and indeed assimilation, of Pharaoh with the sun-god Re, as is clear in the following texts:
(1687) Go aboard this bark of Re… that you (1688) may go aboard it as Re; sit on this throne of Re that you may give orders to the gods, because you are Re who came forth from Nut… 144 The reed-floats of the sky are set down for Re That he may cross thereon to the horizon, To the place where the gods were born, Where he was born with them 145 . ISSN: 1989-9289 THE TRADITIONAL EGYPTIAN ANTECEDENTS OF GRAECO-ROMAN POST-MORTEM ASCENT As noted above, concepts of astral immortality, embodying just these themes, were later widespread across the Hellenistic work. This included many Jewish texts, particularly within the apocalyptic literature 146 .
EGYPTIAN EVIDENCE: THE COFFIN TEXTS
It is notable that the Pyramid Texts, in their key themes, clearly foreshadow the later Graeco-Roman concepts by millennia. Furthermore, the themes found in the Pyramid Texts provide the foundation for, and are subsequently reflected in, the subsequent funerary texts, through the history of ancient Egypt. The Pyramid Texts themselves were accordingly adapted, eventually, for non-royal use, and were inscribed on the coffins of those who could pay for the service 147 . They were known as the Coffin Texts
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, and through their magical provisions, as David notes, «[t]he deceased commoner could now claim access to the sky where he would become the god's equal» 149 .
The Middle Kingdom (c.2160-1580 BC) «focused on the stars that set and rose in the sky periodically, some of which were planets (Ilkemu-Weredu, «never resting stars»)». Within the Osirian cult, these were a powerful symbol of regeneration 150 . Therefore Middle Kingdom tombs clearly show star charts and astral figures, with the intent of helping the dead to navigate their trip to and through the heavens. Among all of the stars, the north star, considered to be the highest star, was particularly invoked, being described as «the star that cannot perish» 151 . Since this star was at the top of the heavens, this was where the pharaohs should go after their deaths 152 . . Smith observes that in general terms, throughout Egyptian history [t] he location of the realm over which Osiris presided is not always easy to specify. The place is known by a variety of names. Among the commonest of its designations is «Amente, the West». Egyptian cemeteries were often located on the west bank of the Nile… Thus, Osiris is often called «foremost in the West» or «foremost of the Westerners». Another common designation for this realm, Duat, is conventionally translated as «underworld», and not without reason. According to the evidence of some Egyptian texts, one descended to this region from the earth or ascended from it when returning 155 .
However, elsewhere the Duat appears to be a celestial region, perhaps situated below the horizon. As Smith notes «[t]he sky is envisaged as the body of a goddess, Nut, and the Duat lies hidden within this. In later texts, the conception of the Duat as a subterranean realm is prevalent» 156 . There is therefore an ambiguity with regard to the location of the Duat as being either chtonic or celestial. In the Middle Kingdom, the major focus was on Osiris' realm in the underworld. As far as the Pharaohs of the Middle Kingdom are concerned, instead of becoming a Re, or one with Re, as in the Pyramid Texts, the focus was on the dead Pharaoh becoming an Osiris 157 .
The Coffin Texts of the Middle Kingdom retain a focus on a predominantly celestial afterlife 158 , although Osiris and his domain of the netherworld have gained significantly in importance. Hornung observes that in the Coffin Texts, the celestial afterlife of the Pyramid Texts survives, as in the astronomical representa-tions on the lids of coffins at Asyut, with their decans and stars from the northern celestial regions, and in the person of the sky goddess, Nut. In the Book of the Two Ways as well, a plurality of skies appears as the goal of deceased persons, who are ever and again supplied with the knowledge necessary to avoid dangers and false paths. In dialogues with the guardians of the gateways, the deceased employ this knowledge to establish their legitimacy 159 .
In Nakht-Ankh's box coffin from the Middle Kingdom, the winged goddess Nut is invoked in the celestial divinisation of the deceased 160 . In fact, Ricklefs has suggested that Egypt is the likely origin for the depiction of wings as a religious symbol, which then spread throughout Near Eastern Art and ultimately into the Christian conceptual vocabulary 161 . Insofar as wings were an ancient Egyptian symbol associated with the sky and with divinity, they naturally became an enduring symbol of the ascent of the soul to the heavens 162 , and of «divine cosmic mastery, and of divinity» 163 .
In the funerary texts of the Middle Kingdom, we find the guardians of celestial gateways and the tests that the deceased must pass, together with a plurality of skies. These are all themes that are found much later in Graeco-Roman times. Hornung comments that in the Book of the Two Ways, a Middle Kingdom text which is a precursor to the Book of Going Forth by Day, the journey to the hereafter commences with sunrise at the eastern horizon, so that the journey itself takes place mainly in the sky 164 
.
In spells 1,100-1,110 of the Book of the Two Ways, the journey to the hereafter also involves going through a system of gateways with seven guardians 165 . In this regard, the Coffin Texts were also based on the earlier Pyramid texts, which were intended to give knowledge to Pharaoh of the dangers and gateways through which Pharaoh must pass in the afterlife. These included specific names and answers to questions he needed to provide in order to pass in safety. Much later this became an important element in the Hellenistic, and indeed Jewish narratives of ascent to heaven 166 . ISSN The Book of Going Forth by Day was believed to have been written by the ibisheaded god Thoth, the god of scribes and writing 168 . One theme of the Book of Going Forth By Day which clearly continues from the earlier texts is the presence of gateways and their guardians, who require the deceased to answer correctly before being allowed to pass. Making a connection with Greek culture, Bremmer suggests that Orphic Gold Leaves found from the fourth century B.C., giving instructions to the dead, functioned «as «passports» and their dialogue form also seems to derive from the Egyptian Book of the Dead» 169 . In the Book of Going Forth by Day, the testing of the dead takes the following typical form: The Book of Going Forth By Day illustrates the prominent role that the Egyptians gave to magic in their religion. This was reflected in late antiquity in magical systems and in such works as the Corpus Hermeticum. Specifically, Egyptian magical systems were based on imagery and words, and the Book of the Dead was accompanied by pictures, suggesting an attitude that the text was subordinate, a mere subtext 171 . Goelet observes that the sheer number of words in the Egyptian language translated as «magic» suggests the complexity of the concept; however, «[t]he most common and important of these words is heka… Heka magic is many things, but, above all, it has a close association with speech and the power of the word» 172 .
The magic associated with words, and specifically names, was particularly highlighted in the magical systems of late antiquity, and indeed knowledge of specific names unlocked access to the various heavens in parts of Judaeo-Christian apocalyptic literature Significantly, DuQuesne notes that «[s]pell 194 is about the process whereby the human person is transformed into an akh. In Egyptian, the word akh means «transfiguration» and both the concept and the hieroglyphic writing are intimately connected with the word for «horizon»» 177 .
Numbers also had definite magical power for the Egyptians, and the number seven particularly «was charged with a special magical potency» 178 . Accordingly there were seven deities who equipped the justified soul every day in the netherworld, and there were seven bas of Re. More significantly, in the Book of Going Forth By Day, there were seven gateways whose keepers the deceased must satisfy in order to proceed 179 . These seven gateways and their keepers are paralleled in the seven gateways/heavens and their keepers of later Hellenistic, as well as Judaeo-Christian, ascent narratives.
Particularly from the New Kingdom onwards, the myth of Osiris-Isis was central to the Egyptian ideas of the afterlife 180 . In spite of the many ambiguities and significant crossover between the myths and doctrines of Amon-Re and Osiris, the idea of ascent after death appears to have been particularly promoted by the Heliopolitan priesthood, in connection with the identification of the sun god Amon-Re with the Pharaoh 181 .
Morenz observes that in Egypt, existence in heaven after death is a counterpart to Osiris' dominion over the dead 182 . This is clear in the oldest of the Pyramid Texts, and the ones that were considered «the most canonical by the Egyptians themselves» 183 . those in the pyramid of Unis. In Utterance 251, the sky-goddess Nut addresses the dead king saying «Open up your place in the sky among the stars of the sky for you are the Lone Star… look down upon Osiris when he governs the spirits, for you stand far from him, you are not among them and you shall not be among them» 184 .
One of the preferred modes of travel through the sky was by means of boats. In the Egyptian cosmology of the afterlife, the sky was the location of the heavenly bodies with which the gods and the deceased could be identified 185 The region called the Akhet was of great importance for the Egyptian afterlife. This was the junction between the earth and the sky, closely connected with the sun, and is normally translated as «horizon.» However, Goelet suggests that the term Akhet is better rendered as «lightland» or «the bright place» 188 . Goelet notes that the most frequently employed determinative for Akhet shows the sun rising (or setting) between two hills 189 .
The tomb and the necropolis were thus seen by the Egyptians as a juncture between this world and the next, associated with the Akhet. Goelet goes on to observe that «[t]he Akhet is the place where the gods and spirits come into being. This is significant because there is a strong connection of this region with the akh, an important soul-like state of the noble or blessed dead… In the BD and other sources the Egyptian word for the funerary prayers, sakh, means «to transform into an akh» 190 .
Goelet notes that one of the most telling terms for «cemetery» in the Egyptian language is khert netjer, which he roughly translates as «that which belongs to the god» 191 . He comments that this ancient term, attested in some of the earliest Egyptian inscriptions, demonstrates that even from the earliest stages of Egyptian civili sation, there was already a close connection between the notions of death and divinity 192 .
Underneath the earth were the regions of Nun, the primordial waters. Goelet notes that «[t]he name «Nun» … occasionally is written with an inverted «sky» determinative, an indication that Nun may have been considered as a subterranean counterpart to the sky» 193 . The Duat is also found under the earth, and is another name for the netherworld. This vast subterranean region is perhaps the most important of all of the components of the afterworld; however, it also seems to have been originally connected with the stars, and the word duat was originally written with a star, referring to the night sky. Mosjov accordingly comments that ISSN: 1989-9289 ELIEZER GONZÁLEZ Somehow in the Egyptian imagination the celestial realm during the night reached into the subterranean world. It was sometimes called «the lower Duat», presumably a sort of lower sky into which the stars disappeared. Duat designated the entry to the inner, non-material world of the spirits… Duat was where the gods lived 194 .
This connection of the Duat with the stars underscores a fundamental point. Because of the deep Egyptian emphasis on complementary dualities, the ancient Egyptians imbued both the celestial and the chthonic regions in their cosmology with a dual, synergistic emphasis 195 . Indeed, even if a celestial afterlife was contemplated, it was still considered that all celestial bodies, with the exception of the Imperishable Stars, must necessarily cross the Duat every night 196 . It is therefore not correct to maintain that because Osirian doctrine emphasised descent, it did not involve the notion of an afterlife in the sky 197 .
Both the Egyptian cosmology and the conceptualisation of the person are largely foreign to the modern western mind. For this reason, we have difficulties in understanding why ancient Egyptians saw tombs and the physical remains of the person as being so important. Fundamentally, as Goelet notes «Egyptians and modern monotheists hold diametrically opposed views on the relationship between the corpse and the soul» 198 . The Egyptians understood the corpse as preserving the person's essence, rather than merely as physical «remains» 199 . For this reason, the mummy-shape is «used as a determinative in the Egyptian word qi «form, shape, nature»» 200 
It is also not possible to directly equate the Greek (and Western) concepts of the soul with the ideas understood by the Egyptians. The ancient Egyptian conception of the human being was monistic 201 , and the afterlife involved the whole entity. The sah, an Egyptian word for the «body», was not expected to be resurrected after death 202 ;
